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Recognizing The Mother (A Song on the Experience of the Middle Way View) by Changkya Rolpai Dorje

4. O my undeceiving mother you have betrayed me!

So I seek to be saved by my brother.

Yet it is ultimately through your kindness alone, O mother.

That I can hope to be freed.


5. If things are as they seem to be.

Then not even the Buddhas of all three times can save us.

But this diversity in change

Is in reality my unchanging mother's expressions.

Hence there is indeed a way out.

Verse 4:

“Yet it is ultimately through your kindness alone, O mother that I can hope to be freed”: “Mother” here refers to the emptiness of inherent existence. Because all things are empty of existing inherently, therefore there is real hope that one can be freed from samsara. 

Verse 5: 

“If things are as they seem to be”: “Things” is “zung dzin” in Tibetan and refers to the apprehended and the apprehender, i.e., all objects and  subjects. 
This line is referring to the fact that everything that exists, in reality, do not exist in the way they appear to us. If, in reality, they exist in the way they appear to us, then even the buddhas of the past, present and future cannot save us. 
Why is this so? If, in reality, things and events exist inherently in the way they appear to us, that means they are not dependent on something else and do not have to rely on causes and conditions. 
When we talk about qualities and faults (mistakes), if faults exist in the way they appear to us that means they exist inherently and they do not have to rely or depend on something else. If that is the case, then there is nothing much we can do about eliminating them.  Similarly, when we talk about qualities, if qualities exist in the way they appear to us that means they are inherently, truly existent. Then there is no way we can develop or increase those qualities. This means that there is no way we can achieve omniscience and enlightenment. 
All phenomena are empty of existing inherently and are in the nature of emptiness. Therefore, it is possible to develop the wisdom that realises all phenomena are empty. This wisdom is a mind that can harm the apprehension of true existence because its mode of apprehension is opposite to the apprehension of true existence. Because this wisdom can harm the apprehension of true existence, therefore it can eliminate the apprehension of true existence.

The essence of these lines is this: Because things and events are empty of inherent existence, therefore it is possible for us to be freed from cyclic existence. If phenomena exist inherently, then there is no way we can free ourselves from samsara. 
I don’t think there is anything that I mentioned here that you do not know. It is just to refresh your memory.
**********************

2. Showing that afflictive ignorance is the root of revolving in cyclic existence


A. Whereas the innate apprehension of a self must be posited as the root of cyclic existence, the artificial one is 
not suitable to be posited so 



B. Since the innate mode of apprehension does not involve artificial manners of apprehension, it does not help to stop those manners of apprehension 




C. The absurdity of opposing innate mental afflictions by merely refuting the referent objects of artificial [concepts][/The absurd consequences [that would follow] if you were to counteract innate mental afflictions by...] 




D. Although both the view of the transitory collection and ignorance are the roots of cyclic existence, there are no two roots of cyclic existence 



E. Demonstrating that the way the apprehension of true existence becomes the root of cyclic existence is asserted by the noble father and son 



F. How to understand the stages of how the mental afflictions arise from the Commentary on Valid Cognition as well 

E. Demonstrating that the way the apprehension of true existence becomes the root of cyclic existence is asserted by the noble father and son 
All other afflictive emotions—innate and artificial—operate within apprehending individual features of just that object on which the in​nate ignorance described above has superimposed [a sense of inherent existence]. Therefore, it is said that just as the other four sense pow​ers—eyes and so forth—abide in dependence on the body sense power and are not located in a place under their own power other than [where the body sense power is], so even all other afflictive emotions operate in dependence on innate ignorance, due to which bewilderment is chief. [Aryadeva's Four Hundred ] says:
Just as the body sense power [pervades] the body, 

Bewilderment abides in all [afflictive emotions as their basis].(Pages 50 – 51 of the root text)
What does innate ignorance superimpose onto things and events? Ignorance superimposes inherent existence. 
With that as the basis, this is how all other afflictions, whether they are innate or artificial, come about. The analogy for this is how the other sense powers like the eyes and so forth depend or are based on the body sense power. The body sense power is like the very basis on which the eyes and so forth, are based.

Chandrakirti's Commentary on (Aryadeva's) "Four Hundred" on this says
Also, desire and so forth engage in superimposing features, such as beauty and ugliness, on just [the appearance of] an in​herent nature of things imputed by bewilderment. Hence, they operate non-separately from bewilderment and also depend on bewilderment, because bewilderment is just chief (Page 51 of the root text).

Student 1: “So even all other afflictive emotions operate in dependence on innate ignorance, due to which bewilderment is chief” - what is the implication of the words “due to”?

Answer: There is no difference between innate ignorance and bewilderment here. Bewilderment here is innate ignorance. “Due to” is referring to the fact that since all the other afflictive emotions operate in dependence on innate ignorance, i.e. they all arise from innate ignorance, therefore ignorance is the chief. Here it says, “Bewilderment is chief.” 
Student’s response: Why is it stating something which has already been stated before?
Geshe-la: It is not about stating again. Because innate ignorance is the basis for all the other afflictions to arise, therefore it is the principal; it is the chief. The words before “due to” give the reason and, because of that reason, therefore bewilderment is the chief.

In his commentary to Aryadeva's Four Hundred, Chandrakirti says that due to the apprehension of true existence imputing inherent existence onto things and events, all the other afflictions such as anger, attachment and pride arise. 
Anger and desire, operating on the basis of the superimposition of inherent existence onto their objects, arise from incorrect mental attention which is a conceptual consciousness. With that as the basis,  desire and anger superimpose certain qualities onto the object as either pleasant or unpleasant. That is how they engage the object. Based on what they superimpose, one then either develops attachment or dislike for the object:

1. There is the apprehension of the object as inherently (truly) existent.  
2. With that as the basis, incorrect mental attention comes into play by superimposing qualities onto the object in question

3. Based on whatever is superimposed, anger or attachment arises.
“Hence, they operate non-separately from bewilderment”: According to Lama Tsongkhapa’s commentary on Chandrakirti’s text on the Middle Way and also in Gyaltsab Je’s commentary on (Aryadeva’s) Four Hundred, “operate non-separately” means that bewilderment and desire operate or engage their object concomitantly.

The five concomitant factors (similarities) are:

1. support 

2. object of observation

3. subjective aspect

4. time

5. substance


The afflictions and ignorance (i.e., apprehension of true existence) operate non-separately, i.e., they operate concomitantly. The afflictions all have as their bases bewilderment, because bewilderment is the chief. 

Although it is explained that “operate non-separately” means that the affliction, for example, desire and ignorance operate concomitantly,  there are some difficult points that have to be resolved with this explanation:

· When we refer to desire, for example, are we referring to all instances of desire? Do all instances of desire operate concomitantly with ignorance?
· What about all the instances of the other afflictions? Do they always operate concomitantly with ignorance?
· If desire and ignorance operate concomitantly, then they have a similar aspect, a similar observed object. 
· If that is the case, then desire becomes ignorance. 
· If that is the case, then when one meditates on the antidotes to desire, those antidotes will also become antidotes to ignorance.
· If that is the case, then how is one going to reconcile this so that it doesn’t contradict what was said at the very beginning of the text.
This is something you have to think about. I don’t have an answer for this. If you have any suggestions or ideas, you can bring it up.

(Exchange with student – inaudible) 


Geshe-la: If “operate non-separately” does not mean operating concomitantly, please explain what “operate non-separately” means. You have to explain how desire and ignorance “operate non-separately.” 

(Exchange with student – inaudible) 

Question to students: When desire apprehends its object, does it apprehend an inherently existent beautiful object or not? (If the answer is yes), then desire apprehends its object to exist inherently. That is then the apprehension of true existence. Therefore, they (i.e., desire and the apprehension of true existence) are non-separate.

Student 2: I was reading The Wheel of Sharp Weapons which says that the object of observation of self-cherishing is a merely labelled “I.” So desire can arise without bewilderment if self-cherishing is a similar type of afflictive emotion to desire. 
Geshe-la: So it follows that all arhats on the ninth ground have desire.

Student 2: Arhats don’t have self-grasping but they do have self-cherishing. Self-cherishing looks at the merely labelled “I” and self- grasping looks at the inherently existent “I.”
Geshe-la:  What is the observed object for ignorance?

Student 2: If self-cherishing is like desire and it is looking at the merely labelled “I,” then bewilderment and desire are not concomitant. 

Ven. Gyurme:  You have to prove that self-cherishing is desire.

Student 2: Isn’t self-cherishing one of the afflictive emotions? 
Ven. Gyurme:  I just asked Geshe-la if self-cherishing is an affliction. 
Geshe-la: It is very difficult to posit self-cherishing as an affliction, as suggested here. According to the CMWS, arhats who are liberated from samsara still have self-cherishing but they have already abandoned the apprehension of the self of persons and the apprehension of the self of phenomena. 
According to the CMWS, the apprehension of the self of persons and the apprehension of the self of phenomena are posited to be ignorance. Once one becomes an arhat that is abandoned. If that is the case, it is incorrect to posit self-cherishing as an affliction. Although in the mental continuum of an arhat, there is self-cherishing, we cannot say that self-cherishing is an affliction because an arhat has abandoned all afflictions.

Both Lama Tsongkhapa and Gyaltsab Je explain that “operate non-separately” means operate concomitantly. If that is the case, wouldn’t it make desire, ignorance? If that is the case, then when we meditate on the antidote to desire that meditation will become the antidote to ignorance as well. Won’t this contradict what was said earlier in the beginning of this text? This is something  one needs to analyse.

Student 3: Concomitance and “operate non-separately” can imply they occur together but one has a broader categorisation than the other. “All other afflictive emotions—innate and artificial—operate within apprehending individual features of just that object on which the in​nate ignorance described above has superimposed [a sense of inherent existence]”: If I try to divide the process that is occurring simultaneously, there is innate ignorance which apprehends everything as having inherent existence. But when desire, anger or any other affliction occurs, it does so within this broader categorisation. The  underlying innate ignorance is behind every specific feature of that object that desire or anger may pick out. It seems to me that one is a more general categorization that everything it apprehends immediately is inherently existent. Then the individual affliction starts to operate. 
Ven. Gyurme: It doesn’t solve the problem.

Student 3: It doesn’t solve what problem? You can have two things that occur simultaneously.
Ven. Gyurme: So there is no cause and effect? 

Geshe-la: The fundamental problem is still not solved yet.

(Student 3 restates her position)

Geshe-la: In terms of pervasion, you can say ignorance has the greater pervasion. Desire is being pervaded by ignorance. But still, there is a time when these two engage a particular object simultaneously. There are many instances when this happens. In those instances, does desire apprehend the object as inherently existent or not?

Student 3: (Inaudible)

Geshe-la:  You say desire arises by depending on ignorance. So when desire arises, ignorance disappears? As ignorance is (still) there, so desire and ignorance are together. That establishes the thesis that they are together so they are operating non-separately. So it follows that desire is ignorance!
Student 3: (Inaudible)
Student 3: (shares her experience at His Holiness’ New Delhi teachings and his advice on how to meditate on the two levels of the sense of the self). 
Geshe-la: Apprehension of true existence is there all the time. With that as the basis, when incorrect mental attention comes into play, this incorrect mental attention superimposes certain qualities onto the  object, perceiving it as pleasant or unpleasant. Based on that, strong desire or anger arises. 
When desire or anger becomes stronger, ignorance also becomes stronger. The feeling and sense of the real “I,” becomes stronger when anger is manifesting very powerfully. The question is, when there is strong anger or desire, is it accompanied by strong ignorance or not? 

Student 4: (Inaudible)

Geshe-la: You say there is no problem that they operate together as they share a similar object of the mode of apprehension. Do both ignorance and desire apprehend the object to be inherently existent?

Student 4: Behind all desire, ignorance is always at play. Ignorance is the underlying (basis) and desire or anger is superimposed on this ignorance. So when we say ‘operate together,’ there is some underlying (basis), something operating behind. This is my interpretation because you also said that the modes of apprehension of ignorance and desire are different. That was what was taught in the first place. They have to be different because their modes of apprehension are different. I feel that desire is always operating on top of ignorance. When you look at them  at the same time, both of them are operating at the same instance.

Geshe-la:  Is the object of the mode of apprehension the same or not?

Student 4: They are different. 
Geshe-la:  If they are different, can you state the object of the mode of apprehension for both desire and 
ignorance? Let’s say, we are focussing on a vase.

Student 4: The object of the mode of apprehension for ignorance is always the inherently existent vase. The object of the mode of apprehension of desire, on top of that, is the desirable qualities (of the vase) but underlying that is always inherent existence.

Ven. Gyurme:  You are saying (ignorance is apprehending) an inherently existent vase, (desire is apprehending) a beautiful vase?
Student 4: (Desire is apprehending) a desirable inherently existent vase but it focuses more on the qualities (of the vase).

Ven. Gyurme:  What is the object of mode of apprehension? Is it a beautiful vase or inherently existent beautiful vase?

Student 4: Actually, (desire is apprehending) the inherently existent beautiful vase.

Geshe-la:  If that is the case, then desire becomes an apprehension of true existence. 

Student 4: (inaudible)

Geshe-la: If they have different objects of their mode of apprehension, they become different minds. If they are different minds, then it is difficult for them to operate non-separately. 

If you say that the objects of the mode of apprehension for both ignorance and desire are different, how do they occur simultaneously, how do they operate non-separately? For example, an eye consciousness apprehending vase and an eye consciousness apprehending pillar. These two have different objects of the mode of apprehension. One has to come before the other.

Student 5: Ignorance apprehends an object as inherently existent. Desire and anger imputes qualities on this object. For example, a vase. If I don’t have a desire for the vase, its inherent existence is not a problem for me.  When you say that these two (i.e., desire and ignorance) are of different natures, I think that this is not so until the “I” gets involved. Then it becomes a problem. Ignorance always gives rise to this problem.

Geshe-la: 
· Apprehension of true existence is always there but it doesn’t mean that at the same time there is always desire. This is not the question. We are not disputing that. 
· We are not saying that ignorance and affliction must always be together. 
· My question is also not about whether ignorance and desire or other afflictions are the same. That is not the question.

(In English) Have you all got my not-questions?

We know that apprehension of true existence, ignorance, is the basis. That acts as the cause for the other afflictions to arise. That is clear. Based on the apprehension of true existence, strong desire does arise for a particular object. 
The question is: Does desire apprehend an inherently existent beautiful object or not? 
So far, no one has  answered that.

The point is whatever desire apprehends, it apprehends it to exist inherently. 
The question now is: Does desire become ignorance or not? 
What is the reason? You can’t just say no. Earlier, we had settled that ignorance is the mind that apprehends things and events to be established by way of their own character. 

Geshe-la: Do we agree on that earlier part? We have settled that, we are relaxed with that?

If that is the case, then desire is ignorance because desire is the apprehension of true existence because it apprehends an inherently existent beautiful object.

Student 1: 
· when it is taught that both of those are the root of the afflictive emotions, it is being shown that they are the root of all other afflic​tive emotions whose modes of apprehension are discordant with them (Page 50 of the root text).

“The root of all other afflic​tive emotions whose modes of apprehension are discordant with them”: Does that mean that all other afflictions - other than ignorance - necessarily have a discordant mode of apprehension with ignorance?
Geshe-la:  Yes, there are afflictions whose modes of apprehension are discordant with ignorance. For example, the mode of apprehension of the person that is permanent, unitary and independent is different from the mode of apprehension of the person as inherently existent.

We are not saying that the modes of apprehension of all afflictions other than ignorance are the same as the mode of apprehension of ignorance.


It does not matter whether the modes of apprehension of all the other afflictions are discordant or concordant with ignorance. The point here is ignorance is the root of all the other afflictions. 

Student 1: We are trying to figure out the mode of apprehension, for example, desire because it is saying, in this line that they are discordant.

Geshe-la:  So what if it is discordant? There are many afflictions whose modes of apprehension may be discordant or not discordant with ignorance. The fact is ignorance is the root of all other afflictions. There is nothing wrong with those words. 
Student 1: 
All other afflictive emotions—innate and artificial—operate within apprehending individual features of just that object on which the in​nate ignorance described above has superimposed [a sense of inherent existence].(Page 50 of the root text).

It seems that all other afflictive emotions apprehend individual features. Before that, it says (they are) discordant with ignorance. If we say that the mode of apprehension of desire is apprehending a superimposed exaggeration of the object within the framework of inherent existence, does this contradict the earlier statement referring to discordance as well as (the point here referring to) apprehending individual features?
Geshe-la: 
· when it is taught that both of those are the root of the afflictive emotions, it is being shown that they are the root of all other afflic​tive emotions whose modes of apprehension are discordant with them (Page 50 of the root text).
What is mentioned here is clear. The afflictions mentioned here are afflictions other than ignorance. Whether the mode of apprehension of the affliction is discordant or not discordant with ignorance, the fact remains that ignorance is the root of all afflictions. 
All other afflictive emotions—innate and artificial—operate within apprehending individual features of just that object on which the in​nate ignorance described above has superimposed [a sense of inherent existence](Page 50 of the root text).

This paragraph is saying the same thing. The inherent existence that is superimposed by ignorance acts as the basis for all other afflictions to arise.

Student 2: The ignorance that apprehends the inherently existent vase and the desire which apprehends the beautiful inherently existent vase, do they have the same mode of apprehension? 

Geshe-la:  No. 
Ven. Gyurme:  Does ignorance apprehend an inherently existent vase or an inherently existent beautiful vase?

Student 2: The text seems to be contradicting itself. On the one hand, it says desire apprehends individual aspects of the object, which is inherently existent. On the other hand, it says the two – desire and ignorance – have to operate non-separately i.e., concomitantly. But they do not share the same object!  One is the individual features of the object and the other is the whole object itself.
Geshe-la: If you put separate subject in question then of course they are separate. For example, the mind that apprehends an inherently existent vase and the mind that apprehend an inherently existent beautiful vase - these minds do not have the same mode of apprehension. 

Generally speaking, with regards to the vase, we apprehend the vase to be inherently existent. That acts as a basis for us to apprehend that inherently existent vase as beautiful. These two are different minds and they do not exist together. 
Student 2: (Inaudible) 
Is desire ignorance or not? The mind that apprehends a beautiful vase as inherently existent, is that the apprehension of true existence (ignorance) or not? 

Student 2: (Inaudible)

Geshe-la: The answer is yes. You have no choice. Whether that is attachment or not? You have to say yes. That’s the problem now.

Student 2: (Inaudible)

Geshe-la: This particular attachment is both an attachment and ignorance. If you say yes, this particular instance of desire becomes the root of samsara.
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